indispensable forms of social identification in Cold War America-three distinct ways of preserving subcultural particularity, while at the same time displaying a shared commitment to the nation's democratic norms and Judeo-Christian values. "Being a Protestant, a Catholic, or a Jew is understood as the specific way, and increasingly perhaps the only way, of being an American and locating oneself in American society," Herberg averred. "Unless one is either a Protestant, or a Catholic, or a Jew, one is a 'nothing'; to be a 'something,' to have a name, one must identify oneself to oneself, and be identified by others, as belonging to one or another of the three great religious communities in which the American people are divided." Herberg imagined the durability of these religious differences as fundamentally constitutive of twentieth-century American society; he wanted the story about modern American religion to be about immigration and dissimilarity, not about the long shadow of Puritan origins or the inescapability of Protestant power. He echoed Oscar Handlin, not Perry Miller. But Herberg nonetheless framed his narrative in such a way as to delimit religious pluralism within the narrowly prescriptive confines of Judeo-Christian concord. As Herberg flippantly remarked, a few American eccentrics might adopt "Buddhism or Yoga" as their "exotic cult," but "such people are few and far between in this country and are not even remotely significant." American citizenship was, as Herberg constructed it, especially the preserve of Christians and Jews, not Muslims, Buddhists, Hindus, or atheists. Protestant-Catholic-Jew fell in the middle of a long and ongoing debate about how to frame the story of religious pluralism in modern American history. Herberg expanded the prevailing Protestant narrative-it was no small achievement to make the Catholic and Jewish stories coequal with the still reigning Protestant mythos-but he nonetheless stopped well short of the pluralist, cosmopolitan, transnational visions of Randolph Bourne or Horace Kallen. His was not the World's Parliament of Religions (1893) brought to glorious fulfillment; instead, it was another containment strategy in an era of containment strategies. Pluralism was no longer menacing, but it was fully manageable: Herberg made the boxes of Protestant-CatholicJewish identity look so all-containing that he barely found it necessary even to consider religious minorities, whether Mormons, Jehovah's Witnesses, or the Nation of Islam. His blindspots extended beyond religious upstarts and newcomers. Glaringly, for example, the evangelical movement was something that Herberg associated almost entirely with the nineteenth century. Even though he spoke often of the nation being in the midst of a religious revival in the 1950s, that had little to do with Billy Graham crusades, let alone the spirit-filled meetings of Pentecostalism. Despite the various inadequacies of Herberg's tri-faith containers, the challenges he faced in mounting his argument remain familiar to anyone trying to tell a full-orbed history of modern American religions: namely, how to construct a coherent narrative without simply refocusing the story on Protestantism, whether in its liberal ecumenical or rightward evangelical forms, and without settling for an encyclopedic, A-Z account of religious variety. In many ways, historians of modern American religion still choose among stories highlighting the ascent of religious diversity, the cultural weight of the ecumenical Protestant establishment, and the resurgence of evangelical conservatism. Herberg's formulation also revealed the ways in which the tri-faith rendering of American religious diversity effectively obscured other critical religious and social differences, especially racial divisions. This was a pluralism, Herberg claimed, "of a very special kind"-one that recognized "no permanent national or cultural minorities"; it was, in other words, a pluralism of expanding whiteness (Figure 1 ). Hence Herberg saw African American churches as anomalies within the "triple melting pot," which were impossible to incorporate into the "ethnic amalgamation" that he found otherwise characteristic of American religious plurality. Indeed, race almost left Herberg speechless in Protestant-Catholic-Jew, but, unsurprisingly perhaps, not in his wider political and religious commentaries: He emerged as a noted critic of Martin Luther King's tactics of resistance in the civil rights movement. Herberg's "very special kind" of pluralism may have been especially ill-suited for crafting stories that combined religious with racial difference, division, and conflict, but it is an analytic problem that persists for historians of American religion: how to put together narratives that account both for the proliferating variety of American religions since the end of the nineteenth century and for the enduring structures of race that have conditioned how that diversity has been patterned and understood.
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Herberg set himself up as a defender of a tri-faith form of American religious pluralism, but, when it came to his second major theme-the paradoxical secularism of American culture-he embraced instead the role of social critic and prophetic theologian. Whether in membership statistics, building campaigns, Bible distribution, or presidential rhetoric, religion appeared to be flourishing as an anti-Communist bulwark in the Cold War United States. It was, by almost all measures, a floodtide of religious revitalization, and yet, as Herberg surveyed the scene, he saw secularism pervading American culture: that is, most people were "thinking and living in terms of a framework of reality and value remote from the religious beliefs [they] simultaneously professed." As Herberg concluded plainly enough, "America seems to be at once the most religious and the most secular of nations." While Herberg was not alone in his paradoxical rendering of "the religiousness and the secularism of the American people" (other influential commentators of the period, including Reinhold Niebuhr and Martin Marty, amplified it), his observations were especially forceful. All the attention being paid to religious growth and vitality had to be paired with an analysis of American secularity. It was not, Herberg insisted, that atheistic associations, humanistic fellowships, or ethical societies were actually serious alternatives to churches and synagogues. He considered organized irreligion, for all practical purposes, as dead as Robert Ingersoll or Clarence Darrow. Instead, what required attention was the "secularism of a religious people" or "religiousness in a secularist framework." Here Herberg anticipated the ways in which Charles Taylor in A Secular Age (2007) emphasizes the need to see secularity in all-enveloping terms-as the intellectual, political, and imaginative conditions-of modern forms of avowed belief. Like Taylor, Herberg saw secularism as a ubiquitous and unavoidable malaise. Hence Americans' vibrant religiosity had to be viewed against a secularist backdrop that was essentially inescapable. "The secularism characteristic of the American mind," Herberg concluded, "is implicit and is not felt to be at all inconsistent with the most sincere attachment to religion." 6 In viewing secularism as socially embedded and largely unspoken, Herberg made it plain that he was no champion of the usual secularization thesis in which religion was seen as slowly but surely disappearing "in the face of the steady advance of science and reason." For Herberg, there was too much contradictory evidence, especially in the postwar United States, to sustain a vision of inevitable secularization as a story line. Instead, he called attention to the secular qualities of American religiousness, especially the ways in which American expressions of faith-at least since the late nineteenth century-had been gradually thinning out into a feel-good, prosperity-driven, consumerist therapy. He dwelled especially on how prone Americans were to view religion through the lens of Norman Vincent Peale's gospel of positive thinking, peace of mind, and worldly success (with Catholic and Jewish analogues in Fulton Sheen and Joshua Liebman). The most popular American pieties all seemed so narcissistic and anodyne, with "no sense of transcendence," no shattering of self-regard, no sin, and no judgment. From Herberg's neo-orthodox vantage point, America's God appeared little more than a sanctification of free enterprise, liberal democracy, and personal serenity-metaphysical windowdressing for the American way of life. His critique of both American religion and American secularism flowed from that neo-orthodox theological stance-particularly the recovery of the biblical God of Judaism. Herberg's efforts at theological reconstruction are not what engage most historians when discussing Protestant-Catholic-Jew, but it was nonetheless those preoccupations that helped him to see religion and secularity as much more than a zero-sum game. For Herberg, the categories of the religious and the secular kept turning back on each other in such a way as to problematize and destabilize both. Especially in the domain of modern American history, where a secularization narrative can still operate by default, an insistence on paradox and irony remains interpretively useful. The trick is explaining how irrelevant religion can seem to so much of American life and yet also how inescapable it remains.
